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1 The stories of the boats are discussed in the popular media, as one of the most crucial problems of the 
modern age caused by the cruelty of neoliberal markets. However, for Italians, migrants-shipwreck’s-
stories are not a new phenomenon but rather a recurring story of the past few decades. The inhabitants of 
these boats are those who change. During the 90’s, southern Italy became the arrival spot for migrants 
coming from Africa, Asia, North Africa, and the Middle East, creating a long history of the refugees on 
the shores of the Mediterranean. 
2 Italy was also on the headlines when in 2008 Berlusconi and Gaddafi signed a treaty between Italy and 
Libya, a major point of departure for immigrants from Africa to Italy. The treaty included a cooperation 
between the two countries to stop irregular migration from Libya to Italy. Accordingly, Italian authorities 
forcibly sent back to Libya all boats arriving on Italian shores, leading to additional deaths for the 
migrants who barely managed to survive their way to the Italian shores in the first journey. In 2012, the 
European court of Human Rights ruled that by returning the migrants to Libya, Italy had violated the 























                                                
3 For recent studies also exploring this angle look at the stories of immigrants in France told by Julie 



















                                                
4 Or sometimes even “Emergenza migranti” (LaRepubblica, 09/01/2015; Italia Vinci blog post 
02/15/2017) 
5 However, while they have gained an increasing visibility in the public sphere, African churches in Italy 
have received little scholarly attention (Gusman 2011; Pace and Butticci 2010). The literature available, is 
concerned mostly with the immigrants’ adjustment to their new environment. Gusman (2011), for 
example, studying Pentecostal churches in Turin, examines the role of the churches in mobilizing 
resources, both symbolic and material, to assist the immigrants in adapting to their new setting. Recently, 
several Italian scholars have started examining migrant churches, exploring their role in relation to 








































































                                                
6 Permesso di soggiorno is a permit of stay, that non-Italian citizens need to hold in order to stay and work 















































                                                
7 In chapter one and chapter four I introduce and discuss respectively the idea of Christian citizenship 
which I develop as an alternative to the two dominant approaches which frame the churches as either 







































































                                                
8 For a systematic demographic analysis of all migrant churches in Rome see the report published by a 

































































































                                                































































































                                                
11 Joel Robbins (2007), recently argued that “continuity thinking motivates the traditional anthropological 
neglect of Christianity” thus far. Accordingly, he calls for anthropologists of Christianity to consider 
rapture rather than continuity. 
12http://thecophq.org/international.php?id=5&%C2%A9INTERNATIONAL%20MISSIONS&%C2%A9#
sthash.YxuGwABd.dpuf. See also Onyinah study on the development of the international mission within 
























                                                
13 Glossolalia also called speaking in tongues is a trans-like-state in which the believer is praying 
fervently in an unintelligible speech. For Pentecostal believers, glossolalia is a sign of the presence of the 






















































































































































































































                                                
14 Italy’s civilizing mission in Africa and especially the educating of African children during the colonial 





















                                                
15 It is important to note, that the hierarchies of migrants’ othering in Italian society varied along the years 
and is more complicated than the phenotypical expressions of immigrants. For example, Filipinos were 
one of the first “model migrants” because of their close cultural affinity as Catholic and Spanish speaking 
(both romance languages). Religion on the other hand, plays an important part in the way immigrants are 
received in Italian society. Thus, some Albanians, Turks and North Africans, who may not look so 
distinct from Italians in their physical appearance, are excluded and marked as others based on their 





































































































































































































































































                                                
16 The term AIC African indigenous churches or African independent churches covers a wide variety of 



















as	it	is	shaped	today.	Anim	later	cooperated	with	James McKeown, a Scottish pastor who 
                                                
“indigenous Pentecostal type churches,” following Anderson’s similar case in South Africa (Onyinah 
2002; Asamoah-Gyado 2000 in Onyinah 2002: 154). At the end of colonialism with the shift to 
independent governments, scholars thought that the significance of African Christianity will be decreased 
significantly, as Christianity was so much associated with colonialism and with its education system. 
However, the complete opposite has happened and during the 80’s and the 90’s these churches played a 
significant role in the struggles of the second liberation throughout sub-Saharan Africa (Gifford 1994). 
For a specific example of this process see also the Nigerian case (Burgess 2015).   
44 
arrived in 1937 in Ghana particularly to assist Anim’s mission. From Anim’s and McKeown’s 


















                                                
17 The Church of Pentecost under McKeown was first called the Ghana Apostolic Church and only after 
1962 following the advice of Kwame Nkrumah, Ghana’s 1st president the church changed its name to The 
Church of Pentecost. 
18 During the 1930’s Kwame Nkrumah, Ghana’s 1st president resided in the USA while he attended 
Lincoln college and the University of Pennsylvania. He was also involved in different activist movements 
and was invited to become a guest preacher in local churches. Nkrumah’s time in the USA is known to 





















                                                
19 With this notion of global connections, the PCC maintained strong relationship with Preachers from 
around the world. Amongst those particularly famous is the German Pentecostal Reinhard Bonnke who 
has been an active missionary throughout Africa since 1967 and is recorded to have seen 75 million 













































                                                
21 In chapter four I demonstrate how the prosperity gospel is part of the “near future” temporality that 


















                                                
22 Horton’s (1971) classic article for example, argued that the traditional cosmology of pre-modern pre-
Christianity and Islam in Africa focuses on the microcosm of the local community and therefore 
traditional religious ideas will respond in certain way to the changes in this environment. Whereas in the 
modern world and the massive socio-political changes in African societies, Christianity offers a 
cosmology that happens within the macrocosm. Thus, he argues that when massive amounts of people 
find themselves outside the microcosm in the way that happened during conversion to Christianity and 
Islam in West Africa, then those left in the microcosm would assume, according to their cosmology, that 
the lesser spirits which are part of the microcosm are in retreat, and therefore, are irrelevant. Such 
explanation frames the world-religions as a catalyst that coincided with the responses of traditional belief 
to changes, and only at that position could gain such huge number of converts.  
23 Following Horton’s article, Ifeka-Moller (1974) later posted a critique article of the intellectualist 
approach represented by Horton. Amongst the various aspects she criticizes, she shows that in many 
societies in Eastern Nigeria there was a large variation on beliefs about the scared, thus we can expect that 






















                                                
changes, unlike Horton’s fundamental assumption that traditional religions invariably contain a supreme 
being. Thus, she argues his approach fails to analyze the social factors in which religious change is 
encapsulated and therefore it cannot explain the fact that conversion was not as rapid and smooth as 
Horton makes it seem to be, in some communities, she says, conversion was taking place rapidly, whereas 























                                                
24 See footnote 5 in this chapter. 
25 The Charismatic movement is used here as an umbrella term which contain Pentecostal churches, 



















































































































                                                
26 Rev. Sunday Adelaja is a Nigerian born pastor who migrated to the USSR as a scholarship student. He 
founded an evangelical-charismatic Megachurch in Kiev, Ukraine. His church “Embassy of God” is 
considered to be the largest charismatic church in Europe, which claims to have 25,000 members in Kiev 
alone, including Kiev’s Mayor Leonid Chernovetsky. http://sundayadelajablog.com/about/biography. 
Adelaja’s case was initially discussed as an evidence of the success of African Charismatic churches. 
However, it is seen now rather as an anomaly which scholars find hard to explain. Some attribute it to the 
fact that he is preaching fluently in the local language, and to the fact that he does not represents an 






























                                                
27 Ghana’s national anthem titled “God Bless Our Homeland Ghana” has three stanzas. The first line of 
the first stanza is as its title: “God bless our homeland Ghana” and the last line in the third stanza is “And 









































































                                                
28 In contrast to the Ghanaian and Nigerian Pentecostal churches, the Ethiopian and Eritrean Pentecostal 
churches I visited in Rome were all conducted in their native languages (mostly, Amharic and Tigrinya 
respectively). They were also more suspicious in regards to my visit especially if I arrived with my Italian 













































                                                
29 Since Thomas Tweed coined the term “diasporic religions” (1997) the coupling of the two has become 
common in studies concerning the way religions are utilized and re-institutionalized in spaces away from 
their creation. Yet, the degree to which religious participation is effective in constituting diasporic 
communities is still debated in scholarly work (Johnson 2012: 97) 
30 Moreover, while Pentecostals do idealize ancestral time -  a biblical time, to be exact -  it is one that is 











The	 vision	held	 by	many	migrant	 churches	 is	 that	 the	West,	which	was	 once	 the	














                                                
31 fcei- federazione della chiesa evangeliche in Italia. More about this organization can be found in 





































































                                                
32 I describe the aesthetic of Italian-led Pentecostalism and the differences between it and African 





























































































                                                
33 Some biblical references include:  
Philippians 3:20: “For our citizenship is in heaven, from which also we eagerly wait for a Savior, the Lord 
Jesus Christ” 
Luke 22:29-30 “and just as My Father has granted Me a kingdom, I grant you that you may eat and drink 
at My table in My kingdom, and you will sit on thrones judging the twelve tribes of Israel.” 
Ephesians 2:19 “So then you are no longer strangers and aliens, but you are fellow citizens with the 




















                                                
34 Ter Haar further argues that the development of an ethnic identity, which is required for the 
development of an African diaspora, can take place only after the personal identity of the individual has 
been secured. This depends on the size of the minority group in relation to the larger population. In 
continental Europe, the African diaspora is relatively a small minority and has little power as a group, 
which greatly differs from the African diaspora in the Americas, and unlike the United Kingdom, where 
church leaders insist on an African identity in the experience of their faith (ibid). The reason that African 
Pentecostals in Italy emphasize their Christian identity rather than their ethnic one may indeed be a result 
of their lack of power as a minority group as Ter Haar suggests, but has more to do, I argue, with their 























                                                
35 In chapter 4 I discuss the concept of Christian citizenship in depth, and show how it plays on the 
everyday level of believers. I also consider in that chapter, Christian citizenship in relation to the nation-























                                                
36 However, the other way around, that is how the nation state responds to religious performance has 
received the attention of several studies. See for example the attention given to headscarves in France and 





















                                                
37 Daswani borrows the terminology of ‘near future’ and ‘distant future’ from Jane Guyer (2007). Her 
analysis is particularly important in this case because she states that by using ‘near future’ she privilege 
emergent socialities. Thus, she says “to ask what becomes near when ‘near’ fades from collective 
consciousness is to ask about social distance and access as well as conceptual horizons. It is to invoke 
material and political urgencies as well as time space scheme.” (2007: 410).  
























































                                                
39 We will make one more extended break in our trip to Bolgatanga in the city of Tamale, about 640 km 
























                                                
40 I use the term Pentecostal as an umbrella term for charismatic Christianity. As the previous chapter 
showed African Christianity has grown in many directions particularly noticeable is the charismatic 
Christianity. While the groups I discuss here mostly identify themselves as Pentecostals, they also engage 





















                                                
41 The pastor spoke in English and Twi with his wife and the children. The children however spoke 
between them mostly FraFra which is one of the languages spoken in the UER especially in the 
Bolgatanga area, and some children also spoke different languages or dialects with children that were 
from the same area. 
42 The population of the Upper East Region is primarily rural (79%). The 2012 census data shows a 
growing pattern of a reduction in rural population and an increase of urban population in the region, 
resulting in a total of 10% decrease between 1984 through 2010 (Ghana Statistical Service: Population & 

























                                                
43 People in the upper East Region tell stories about the availability of gold in the area, probably as a 
result of the gold mining history of the region and the gold mine in Nangodi, a small town about an hour 
from Bolgatanga, that operated in the 30s (see Renne 2015). When the children told me about the “gold-
rumors” they believed that gold is what attracts outsiders (tourists) to the area.  
44 This is by no means to imply that there is a single type of “African traditional family”, but rather to 
suggest that the specific traditional family to a specific country, region or ethnic group.  
45 Some of the reasons include death of one or both parents; parents who send their children to work in the 
city since they can no longer care for them; absence of a parent from the country for labor reasons etc’.  
46 The pastor’s role in religious fostering has some resemblance to cases like those seen in cities in 
Senegal, where the Islamic Marabout provide protection and “foster” and educate the Talibé, who their 




















































                                                
47 http://acmfamilyhome.webs.com/pillarsofacmghana.htm 








































































                                                
49 For a more thorough review of the development of African and Pentecostal Christianity and its global 









































































                                                

























                                                
51 While in some parts of Africa this is more prevalent than other parts, such as in countries in East Africa 
where AIDS is presented in much greater numbers, research conducted throughout Sub-Saharan Africa 


























































































                                                
52 The practice of carrying an infant in a carrier is called ‘backing’ in many areas in Africa. Such practice 

























                                                
53 Much like Christianity, language also adapted by geography. English is found in the cities where in the 























































































































                                                
54 In the following chapters I discuss to a great extent the link between Christianity and mobility. In 













































































































































































                                                
55 There were not a lot of toys in the house, but there were books, some colors and coloring workbooks. 
The leisure material games that were mostly available usually involved the outside garden such as bikes 










   Figures 6 (top); 7 (bottom) 
   Praying before a soccer game in one of the villages as part of the ACM    

























                                                
















                                                
57 I am not sure if the children fully understood what I was doing there, although I and the pastor 
explained to them several times. Throughout the years, the pastor hosted many western missionaries in his 
house; it is possible they considered me for one of them. Thus, he might have brought the pamphlet to me 




























































































































































































                                                
58 A study on immigrant evangelical churches in Italy found that amongst the various evangelical 






















                                                
documented members, followed by Nigerians with 24,814 members (Naso et al 2014: 14). For a 
systematic demographic analysis of all migrant churches in Rome see the report published by a group of 
















































                                                
59 Members of the church I met have arrived for varied reasons and motivations. Some members I met 
arrived with the large immigration from West Africa to Italy in the 70’s many of them came on a study 
scholarship, members who came in 2000’s arrived for financial motivation as labor workers, others were 
sent through their work in places such as the UN, embassies and in global organizations.  
60 Even though the constitution of Italy recognizes the state and the Catholic church as independent and 
sovereign from one another, the Lateran Treaty of 1929 give special status to the Catholic church and 






































































                                                
61 Immigration is not always regarded by host countries as a threat to their national security or as a 
problem. For example, at the beginning of 2017, in light of the American presidential elections’ results 
and the ban on immigration to the USA, Canada accepted an influx of refugees and immigrants. Its prime 
minister, Justin Trudeau, said that “Canada welcomes refugees… diversify is our strength” implying that 
























                                                
62 Such stories are available throughout Europe and the Mediterranean for example in December 2013 a 
group of illegal Eritrean refugees in Israel started a protest of the Israeli government. They were denied a 
refugee status and therefore were denied a permit of stay, let alone work. The government at that time, 
designated a detention center (Mitkan Cholot) in which the Eritreans had to report and sign twice a day: in 
the morning and upon return in the evening. Only that the detention center was located in the south of 
Israel away from any work or social opportunity. The protest initiated a great public debate about the 
refugees “problem.”  On top of the humanitarian debate what stood up in the Israeli media was the 
disbelief that the refugees organized the protest on their own, especially given that the protest was so well 
organized and so-far reaching. Being a refugee and at the same time being an activist did not seem 

























                                                
63 For a broader discussion on Italian citizenship and migrants’ children ability to become citizens in Italy, 







































































                                                
64 See a more through discussion on the significant of idioms such as ‘planting’; ‘daughter-church’; 















































                                                
65 Light House Chapel INTL., the same church that the Pastor and his family attended in Bolgatanga, 
Ghana, is a well-known Ghanaian Charismatic Mega-Church that opened a branch in Rome a few months 




























































                                                






















                                                
67 According to the Italian constitution all religious groups have the freedom to act, however, there are 
only several other non-Catholic denominations and religious groups that are recognized by law as 
religious institutions. These include: Judaism, Seventh day-Adventists, Lutheran, Waldensian/ 
Methodists, Hindu, Buddhist, Apostolic and Orthodox.  All other religious groups are registered not as 
worship places but as cultural centers belonged to cultural organizations. In this manner, Pentecostal 


























                                                
68Why churches do not manage to buy a place if it is direct indication of their blessing? This question is 
not asked as it might be interpreted as unholy doubt that has no place for true believers in a church. But 
for someone from the outside, such secular question usually would get you an answer of this sort: God is 
all mighty and he is always with you, even when you think you feel you are alone, but remember his ways 


























                                                




































































































































































                                                
70 Twi is an Akan language spoken in southern Ghana. While the variety of languages in Ghana is wide, 
and some of the members’ mother tongue was not Twi, but rather Ga, it was assumed that all members 
knew Twi. While I do not have statistical information on all the church members, this aspect correlates 
with the presence of Christianity in Ghana, which is widespread in the south and less so in the Northern 
regions. Thus, we can assume that if not all, certainly the majority of members in the Rome branch were 
























                                                
71 I rely here on the work of anthropologists studying Pentecostalism in West Africa that showed its focus 
on sensational experiences of the body and the self (Meyer 2010b; Marshall 2009; Witte 2008), as well as 






























                                                
Building on these I aim to show how the movement of the body, spirit and self-facilitate the believers’ 





























































                                                
72 Capitalized in original 
73 This prophetic declaration is based on psalms from the book of Solomon. It is idiosyncratic to use 













































                                                
74 In chapter four I continue the discussion of Pentecostal aesthetics and add to it the element of 
temporality. Examining practices of spatiality and temporality allows a new understanding of aesthetics in 
general and particularly the Pentecostal aesthetics. Such aesthetics I argue is crucial for understanding the 









































































                                                
75 In ‘arbitrariness’ I do not aim to suggest that it is random, there are many factors influencing of the 
location- such as availability and price. However, it terms of religious purposes and theology, the location 























                                                
76 The relationship of the Pentecostal movement with place sharpens the fact that the African churches in 























                                                
77 According to Garelli (2012) more than 86% of Italians declare themselves Catholic. However, Butticci 








































































                                                
78 In Italian: Gesù decidono di morire al peccato. Gesù il re, vive è morto per te. Questa mattina, vivere 









































                                                
79 Although there are certainly ethnic oriented churches in the USA such as the Latino- Pentecostal 
churches, Korean Pentecostal churches as well as African Pentecostal churches, still Pentecostal churches 
often are characterized with a diverse crowed.  
80 Saunders (1995) indicates that there approximately 350,000 Pentecostal adherents in Italy, and that the 
majority of them converted from Catholicism.  
81 In 1929 a Concordat, also known as the Lateran treaties was approved by Mussolini, by which the 
Catholic faith was declared to be the “only state religion.” In 1984, a revision was formalized maintaining 
the principle of state support for religion which, can be extended if approved by the parliament to non-
Catholic religions. Following the revision, a special Intesa granted specific benefits to the Waldensian 
Church, The Seventh Day Adventist church, and Assembly of God (1988), Jews (1989), Baptists 
Lutherans (1995), Mormons, Orthodox and Apostolic (2012) and to Buddhists and Hindus (2013) 
(Butticci 2012).  
82 In fact, every statistical data regarding the religious division in Italian society that addresses 
evangelical/Pentecostal/charismatic churches always involves an asterisk stating that the data does not 
















































bible	 and	 tell	 my	 sister	 [her	 Ghanaian	 Pentecostal	 mentor]	 in	 the	
                                                
83 While the Vatican is not technically part of Italy and is a separate entity, the Pope has a significant 
sense of authority in Italian society, which is reinforced by Vatican city’s location in the center of Rome.  
84 See for example the Ghanaian Pastor from Bolgatanga and his description of the ancestral shrine in one 










truth	 from	 us?	 The	 bible	 says	 the	 first,	 the	 most	 important	
commandment:	 ‘I	am	the	Lord	your	god,	you	shall	not	have	other	gods	
before	me,	you	should	not	cast	an	image	and	mold	it	in	shape	into	an	idol.’	
So,	 if	 this	 is	what	 the	Bible	says,	why	 the	Catholic	 faith-	 they	have	 the	
Bible	aside?	why	do	they	have	the	images	the	Lord	detests	so	much	in	the	
church?	And	the	only	ones	who	read	the	bible	are	the	priests,	and	they	
























there	 was	 a	 famine.	What	 were	 the	 terrible	 things	 they	 did?	 Hedonism,	
Idolatry;	 they	 forgot	 the	word	of	God	 and	pushed	 it	 aside.	 The	 lord	 said	
every	time	you	will	not	obey	me	–	he	will	allow	sickness	to	be	upon	them.	If	















and	 compare	 it	 to	 Italy	 today];	 Look	 at	 Italy,	 worshiping	 idols,	 leaving	
girlfriend-boyfriend,	Italy	is	struggling,	there	are	no	jobs.	hopefully	Italy	will	
not	be	like	this	forever,	and	God	will	be	visiting	us	soon,	the	famine	that	is	






























































                                                

























                                                
87 in social citizenship scholars have addressed the participation (and the ability to participate) in the 
public sphere, while legal citizenship refers to official status of citizenship by the nation state. Thus, for 
example, while women were legal citizens, they were excluded from participating in different aspects of 























“if	 you	 have	 not	 been	 baptized,	 please	wait	 and	 don’t	 come	 to	 the	















































































































































































                                                
88 “1. That He God would raise a nation out of Africa that would be a spearhead and light to the world, 
heralding the 2nd Coming of Christ Jesus our Lord; 2. That the Gold Coast has been chosen to fulfil this 
eternal will and purpose of God; 3. He God would accomplish this through a White Missionary from 
Europe who would come to lead the group in the future, and the group would become a great 
International Pentecostal Church, which would send out missionaries from the Gold Coast to all parts of 












































and	turn	 into	ashes.	God	is	 trying	to	tell	us	that	he	 is	coming	soon	and	if	
there	is	something	wrong	that	we	are	doing	we	need	to	stop	today,	because	






to	 the	prophecy;	act	now;	 show	your	moral	duty,	 so	your	 tomorrow	will	
change.		He	calls	Mila	back	telling	her:	we	want	to	pray	on	you	that	God	will	

































                                                
89 Guyer herself works on economic temporality but her theoretical conceptualization of time, as she 





















                                                
90 “And after three score and two weeks shall Messiah be cut off, but not for himself: and the people of 
the prince that shall come shall destroy the city and the sanctuary; and the end thereof shall be with a 
flood, and unto the end of the war desolations are determined” (Daniel 9:26).  The Following verse 
describes the return of the Messiah “And he shall confirm the covenant with many for one week: and in 
the midst of the week he shall cause the sacrifice and the oblation to cease, and for the overspreading of 
abominations he shall make it desolate, even until the consummation, and that determined shall be poured 






























































































grow;	 members	 should	 grow;	 the	 church	 itself	 needs	 to	 grow,	
growing	is	not	optional	it	is	mandatory,	and	it	never	ends,	you	can	
never	 grow	 enough.	 You	 do	 not	 come	 to	 church	 for	 pastor,	 you	
come	for	Jesus.	Because	if	you	come	because	of	pastor	I	advise	you	
to	change	your	mind	and	come	with	focus	for	Jesus.	If	you	do	not	
have	 money—the	 word	 of	 God	 will	 change	 you.	 Come	 without	
money,	come	and	pray	and	you	will	have	money.	So	how	do	we	
grow?	 he	 asks	 and	 answers:	 Let’s	 look	 at	 the	 bible:	 If	 you	 are	
boyfriend	and	girlfriend	–stop	it!	The	bible	does	not	allow	it.	If	you	































                                                
91 There is vast debate on the categories of being and becoming as ontological and epistemological 
categories, much more then this dissertation can address. With no intention to over simplify Nietzsche 
and his understanding of these concepts, I’m particularly intrigued by his interpretation in relation to the 
discussion I propose above. Especially, relevant is Nietzsche’s approach of the fixed entities produced by 
the category of ‘being,’ which are denied in the state of ‘becoming,’ because ‘becoming’ is a state of 
chaos (Cox 1999:188). In the Nietzschean sense, being in the state of an immigrant in Italy produces fixed 
entities such as bureaucratic laws, borders and fixed notions of movement. Although, idea of the 
‘consciousness and the body as one’ is also appealing to consider here, when thinking of “becoming 
Christians” as a state of consciousness that is connected to the spiritual body, yet is disconnected, to an 
extent, from the immigrant metaphysical body. Although, Heidegger criticizes Nietzsche’s interpretation 
of being and becoming (see for example Catanu 2010), for both there is a clear physical dimension to 
becoming. In fact, for Nietzsche, ‘becoming’ is an aesthetic phenomenon and not a morality (Cox 
1999:189-190). Although both aspects are appealing to my argument, in this case, I rather use ‘becoming’ 
as an organizing category, which generates meaning to the category of ‘being.’ Similar to the Deleuzean 
sense of becoming, in which, the past, or history is only a set of preconditions, that one leaves behind in 
order to ‘become’ (Deleuze 1995:171 in Bihehl and Locke 2010). In doing so, ‘becoming’ is used as a 
way of exceeding power and knowledge in a difficult day-to-day reality (Bihehl and Locke 2010) and is a 































































































                                                
92 FCEI- federazione della chiese evangeliche in Italia 
93 In this chapter, even more than other parts of the dissertation different categories that describe 
placements in a new land are used. Such categories include immigrants, migrant workers, refugees, and 
undocumented immigrants/migrants, during my fieldwork I mostly heard migranti (migrant), rifugiati 
(refugees) and by organizations and institutional workers also immigrati irregolari (illegal immigrants).  
The distinction between these categories is often blurry, and a person can come as a labor migrant but 
turn into an immigrant later in his stay. Yet, at large, different categories represent different 
considerations by institutions, different opportunities and different motivations and desires by the people 
they represent. For a more in depth discussion about these categories and an explanation to why I choose 



































































                                                
94 See further discussion on the influence of Italy’s history since unification through the colonial and 
imperial endeavors and its influence on current aspects of Italian citizenship on page 26-30. 
95 Giordano calls the ‘civilizing’ model “a confessional citizenship,” as the practice that accompanies this 
model for the women she studied, mainly immigrant sex-workers, to confess by give-away their 
traffickers. As I have not worked with sex workers, the “confession” element is not relevant to my 
interlocutors. However, the characteristics of such model of citizenship stand pertained beyond the 
bureaucratic procedures. Thus, I take from the confessional citizenship model, its emphasis on civilizing 
















































                                                
96 Other conditions apply to the process of naturalization in which criteria for citizenship are set largely 

















































                                                
97 For example, in France, the period for the eligibility for naturalization for immigrants is 5 years of 
residency, which can be shortened or waived all together for refugees. In Germany, it is 8 years and can 












































                                                
98 When using the term subaltern, I adopt Spivak’s critique (1988), and do not simply mean ‘oppressed’ or 
discriminated, but rather, I see the African migrants in Italy especially in the context of Italy as a post-
colonial space, as others who are at the margins (if at all) of Italian society. Given their immigrant and/ or 
refugee status they are denied agency, which is only given to them on terms of participating in different 
governmental and other institutions.  
99 The courses I attended do not officially grant citizenship to the participants. However, there is an 
assumption in these kind of courses, that they equip the participants with tools to successfully integrate in 
Italian society. Thus, according to such approach, full integration means becoming Italians first culturally 






































































































































































                                                
100 In 2010 UNESCO declared the safeguarding of the Mediterranean diet, represented by Italy, Spain and 

















































































































































































































                                                
101 Balmès Thomas (Director). Babies. USA.  2010.  
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they	find	out	that	the	activity	is	a	movie.	One	of	the	instructors	asks	if	anyone	has	ever	seen	
the	movie	before;	none	of	the	women	have	seen	it.	Nadia	arrives	late	and	apologizes.	She	
brings	her	7-year-old	daughter	with	her	and	explains	that	she	did	not	wake	up	in	time	for	
school	so	she	is	with	her	today.	All	the	women	circle	around	her	and	remark	how	pretty	
Nadia’s	daughter	is	and	how	well	behaved.	They	both	join	the	circle	to	see	the	movie;	
Nadia’s	daughter	sits	in	her	lap.	While	the	movie	plays,	the	women	talk	to	one	another	
about	it.	“Owww,”	one	of	them	makes	sounds	expressing	cuteness.	Others	laugh	or	
comment	in	Italian	how	cute	the	babies	look	and	how	funny	the	things	they	do	are.	They	
continue	to	talk	throughout	the	movie	and	make	comments	among	themselves	in	their	own	
language.	They	keep	getting	up	and	walk	in	and	out	of	the	room:	to	smoke,	to	talk,	to	go	to	
the	bathroom.	The	instructor	asks	if	the	film	is	not	interesting	and	if	they	would	like	to	
stop;	the	women	look	surprised	by	her	question	and	say	that	it	is	very	interesting.	Lucia	
seems	confused	and	can’t	figure	out	why	the	women	keep	moving.	She	finally	says:	“please	
sit	through	the	movie	until	we	get	to	the	end	and	try	to	be	quiet	so	everyone	can	hear	it.”	
“This	is	how	we	watch	movies	here,”	she	explains	juxtaposing	their	different	expectations	
of	what	is	the	proper	behavior	in	a	movie	screening.		
	
When	the	film	ends,	one	of	the	women	turns	the	lights	back	on.	Lucia	asks	what	the	women	
thought	about	the	movie:	“did	you	like	it?	Most	of	you	are	from	Africa	-	is	it	similar	in	your	
country	like	in	‘that	village’?”	She	continues,	“what	do	women	do	here?	Is	it	like	the	part	of	
the	American	family?”	She	does	not	mention	which	village	but	it	is	clear	she	is	talking	about	
the	baby	in	the	Namibian	village.	The	movie	shows	scenes	of	Namibian	women	seating	
together	on	the	sand	in	the	shade	of	a	tree	in	a	compound	of	mud	huts.	The	women	in	the	
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film	sit	and	chat	among	themselves	while	grinding	grains,	and	their	older	children	are	
running	around	them	while	the	babies	crawl	in	the	dirt.	When	one	of	the	babies	wants	to	
eat,	he	comes	to	the	mother	and	she	attaches	him	to	her	exposed	breast,	while	continuing	
to	chat	with	the	woman	sitting	next	to	her.	As	was	the	case	with	the	food	display	in	the	last	
cooking	session,	in	the	movie	screening,	too,	Africa	is	portrayed	as	an	exotic	land	where	
women	can	walk	around	naked.	Partridge	(2009:	344)	writes	that	“Blackness	especially	in	
Europe,	must	always	represent	some	exotic	there	and	not	here,	since	the	implication	is	that	
Black	bodies	have	traveled	from	somewhere	else	in	order	to	come	here.”	The	women	
sitting	in	the	room	watching	the	movie	are	assigned	a	fantasy	image	of	how	they	were	
before	they	arrived	in	Europe.	Depicted	as	savage	women	wearing	nothing	but	beads,	they	
represent	some	exotic	fantasy	there	(Partridge	2009).	Yet	unlike	the	fantasy	assigned	to	
their	black	bodies	through	the	image	of	black	babies	and	mothers	in	a	faraway	village	there,	
the	women	sitting	in	the	room	bring	with	them	stories	that	are	far	from	fantasies;	and	they	
are	right	here.		
	
Naked	women	and	mud	huts		
The	women	now	realize	that	Ponijao,	the	Namibian	baby,	was	supposed	to	represent	them	
and	the	“African”	way	of	childrearing.	There	is	an	awkward	silence	following	Lucia’s	
questions.	A	minute	or	two	later,	one	of	the	women	says	very	loudly:	“NO,	maybe	there	are	
some	places	like	that	in	my	country,	BUT	I	don’t	know	about	it;	I	grew	up	in	the	city	and	the	
city	does	not	look	like	that;	we	have	hospitals;	women	don’t	go	around	wearing	nothing.	
And	we	live	in	houses.”	There	is	a	bit	of	a	hubbub	and	other	women	join	her:	“not	in	
Ethiopia	either,	we	grew	up	in	the	city,	so	we	never	saw	that,	only	on	TV,	or	through	
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pictures	made	for	tourists.”	A	woman	from	Angola	uses	her	body	to	show	her	contempt	for	
the	idea;	she	raises	her	lips,	makes	a	‘ufff’	sound	and	shakes	her	head	while	crossing	her	
hands	on	her	chest	and	leaning	backwards	in	her	chair.		By	assigning	the	women	to	the	
image	of	the	one	village	in	Namibia,	and	the	Italians	or	Italianess	to	the	American	family	in	
the	movie,	the	instructors	re-validated	the	perception	of	Italy	as	the	“advanced	West,”	and	
the	immigrant	women	as	the	“savages	of	the	Third	World”	(Silverstein	2005).		
	
The	women	are	offended	by	the	suggestion	made	by	the	instructors.	None	of	them	grew	up	
in	a	rural	village,	they	are	all	from	the	city,	and	this	Ponijao	does	not	represent	their	Africa.	
Lucia’s	question	uncovers	her	assumption	about	how	the	lives	of	African	immigrant	women	
looked	like	before	their	arrival	to	Italy.	To	a	degree,	it	reflects	a	common	image	in	Italian	
society	(and	to	an	extent	-	Western)	about	African	lives,	and	by	extension,	the	lives	of	the	
immigrants	arriving	in	Italy.	The	instructor	is	struck	by	the	resistance	in	the	class;	she	
insists	on	continuing	with	the	course	of	discussion	and	asks	the	women	what	they	think	is	
different	in	what	they	just	saw	in	the	movie	and	in	the	part	dedicated	to	Ponijao	from	what	
they	see	today	in	Italy:	“do	you	think	it	is	better	to	grow	up	like	that	in	the	village?	What	
elements	are	better	here	or	there?”	She	then	explains	that	it	seems	to	her	that	African	
childrearing	is	done	in	a	communal	way,	where	women	raise	children	together	and	help	
one	another,	whereas	it	feels	that	in	the	USA	(referring	to	the	part	in	the	movie	about	the	
family	from	San	Francisco)	and	in	Italy,	women	must	go	to	arranged	places	to	meet	other	
women	with	children	such	as	playgroups.	Her	assumption	positions	Italy	as	equivalent	to	
the	USA	and	portrays	Africans	as	savages.	Yet	her	questions	reveal	some	sort	of	romantic	
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and	exotic	feeling	to	the	Africa	that	is	portrayed	in	the	movie;	she	attempts	to	highlight	the	
positive	aspects	of	that	image.		
	
The	conversation	about	the	movie	continues	and	the	instructors	further	ask	how	many	of	
the	immigrant	women	have	children	in	Italy.	Since	few	of	them	do,	it	opens	another	stage	in	
the	discussion	regarding	the	ability	or	possibility	of	having	children	in	a	situation	of	
migration.	Mimy	answers:	“why	would	I	bring	children—to	what?	to	this?	There	is	no	hope	
here	in	Italy;	how	can	I	bring	my	child	to	be	part	of	this	situation?”	Other	women	answer	
more	directly,	and	say	that	here	in	Italy,	the	grandparents	take	care	of	the	children	(i	
nonni).	Aside	from	the	grandparents,	the	parents	have	no	one	else	to	help	them,	they	do	not	
have	the	community	support.		However,	one	of	them	says,	“at	least	the	children	have	access	
to	healthcare	-	if	they	need	it.”	Franca	jumps	in	in	response	to	Emmy’s	words.	“YES,”	she	
says,	“it	seems	that	in	Africa,	the	whole	community	is	helping	the	mother	raising	the	child.	
They	are	helping	each	other.	In	Italy	that	doesn’t	regularly	happen.”		
	
Ideas	about	friendship	and	community	also	emerged	during	one	of	the	hygiene	classes,	
further	emphasizing	notions	of	exoticism.	In	one	of	the	earlier	meetings,	the	hygiene	
instructor	asked	the	women	if	they	ever	had	Italian	friends	over	for	dinner.	The	women	all	
shook	their	heads	for	no.	The	instructor	looked	surprised	and	said:	“do	you	not	have	Italian	
friends?”	The	women	said:	“we	do,	but	we	have	never	been	to	their	house.”	Raquel	adds:	
“When	people	come	to	Angola	they	want	to	eat	African	food	to	experience,	but	here,	they	do	
not	want	to	know	or	see	our	food	and	our	neighbors	complain	that	it	smells.”	At	the	end	of	
this	class,	the	instructor	wraps	up	by	stating	to	the	women	that	it	is	crucial	for	them	to	
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familiarize	themselves	with	the	food.	She	explains,	“food	helps	us	open-up,	it	is	important	
for	assimilating	yourself	better	in	Italy.”	In	this	interaction	‘local	friends’	are	presented	as	
cultural	brokers	or	sponsors	of	assimilation,	and	hygienic	behavior	and	approaches	
towards	nutrition	and	food	are	supposed	to	provide	a	shared	everyday	behavior	for	
immigrants	with	local	Italians,	just	like	the	last	meal.	The	instructor	then	adds,	“however,	it	
is	also	very	important	for	you	to	keep	making	your	traditional	food	to	preserve	your	
identity.”	
	
Both	situations	give	the	women	opportunities	to	contest	some	of	the	images	that	are	widely	
spread	in	Italian	society.	A	discussion	about	hosting	and	serving	food	quickly	becomes	a	
point	of	rejecting	the	romantic	view	of	food	as	bringing	people	together	showing	that	to	the	
contrary,	food	can	create	borders	between	groups	and	people.	What	the	last	meal	as	well	as	
the	discussion	about	having	local	friends	tell	us,	therefore,	is	that	when	consumed	by	
tourists	in	African	countries	African	food	becomes	ethnic	and	exotic,	but	becomes	strange	
and	foreign	when	consumed	by	Italians	in	Italy.	There	is	no	place	for	the	immigrants	to	
voice	their	resentment	over	the	way	the	host	society	has	accepted	them.	Many	
conversations	I	had	with	immigrants	during	my	fieldwork	that	mentioned	attitudes	
towards	Italian	society	and	Italian	authorities	ended	with	the	reservation	that	one	should	
not	complain;	their	lives	are	better	in	Italy.	However,	these	sessions	enabled	a	space	for	
women	to	voice	concerns	and	in	so,	negotiate	some	of	the	exotic	images	that	they	
experience	on	a	daily	basis.	The	resistance	of	the	women	to	the	instructors’	presentation	of	
Africa	is	possible	only	through	their	participation	in	the	course.		
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The	orientalist	discourse	excludes	the	voices	of	the	people	about	whom	it	talks,	and	in	so,	
turns	them	into	subaltern	(Said	1978).	Scholars	debate	whether	the	subaltern	can	speak.	As	
suggested	by	Sharp	in	Geographies	of	Post	Colonialism	(2008),	the	subaltern	gain	a	voice	via	
an	adoption	of	western	ways	of	knowing	in	various	post-colonial	situations.	Viewing	the	
African	migrants’	life	in	Europe	as	a	post-colonial	situation,	one	notes	that	the	African	
women	participating	in	these	programs	are	only	heard	if	they	speak	through	cultural	
Italian	filters.	The	women’s	discussion	of	the	movie	Babies,	expresses	their	resistance	to	the	
colonial	image	of	savage	Africa	by	portraying	a	rather	urban	picture	of	hospitals,	buildings,	
and	schools	in	Ethiopia	and	Angola.	They	are	expressively	repelled,	in	their	discussion	with	
the	instructors,	by	the	different	practices	described	in	the	Namibian	portion	of	the	movie	
such	as	babies	crawling	in	the	dirt	or	birthing	on	the	floor,	which	feed	the	savage	African	
image.	
	
Conclusion	
Going	back	to	Giordano’s	two	models	of	the	paths	towards	becoming	citizens,	the	various	
examples	illustrated	in	the	vignettes	above	illustrate	the	amalgamation	of	the	two	
approaches	to	citizenship	she	discusses.	There	is	a	constant	tension	between	“erasing”	and	
“preserving.”	Acts	of	“erasing,”	like	food	preparation	techniques,	eating	habits,	and	
language,	are	created	to	facilitate	assimilation	into	Italian	society,	and	acts	of	“preserving”	
as	demonstrated,	for	example,	in	the	discussion	that	followed	the	movie	about	child	
rearing,	are	aimed	at	maintaining	the	immigrant	women’s	alterity	within	Italian	society.	
The	elements	of	the	two	models,	according	to	which	‘confessional	citizenship’	implies	
making	migrants	into	Italians,	and	‘cultural	citizenship’	implies	re-making	them	into	
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Others,	are	not	separate,	but	rather	intertwined	as	I	showed	through	the	integration	
classes.	Thus,	while	women	are	introduced	to	western	diet,	they	are	also	called	at	the	same	
time	to	maintain	their	indigenous	cuisine	and	preserve	their	identity.	Practices	reflected	in	
these	courses	constantly	express	both	the	inclusion	of	the	immigrants	as	potential-future	
Italians,	and	their	exclusion	as	African	foreigners,	and	ultimately,	noncitizens.	The	women	
are	incorporated	into	Italian	society;	yet	they	are	also	placed	at	its	margins	and	distanced	
from	their	hosts.	The	margins	allow,	to	an	extent,	the	maintenance	of	social	hierarchies	
(Bourdieu	1977).		
	
Citizenship	projects	do	not	only	articulate	strategies	to	forge	citizens	from	above,	but	the	
language	that	is	used	in	these	projects	shapes	the	ways	people	understand	themselves	and	
relate	to	themselves	and	others	(Giordano	2006:	xxxxix).	They	are	a	site	of	identity	
production	of	the	foreigner	within	European	Italian	society.	The	women	participating	in	
the	programs	understand	themselves	in	the	context	of	their	host	society.	Unlike	the	African	
immigrants,	who	in	their	role	as	Pentecostal	missionaries,	remain	silent	about	their	
experiences	as	immigrants	in	Italy,	the	women	whom	I	met	in	these	programs	that	are	
intended	to	support	the	immigrants’	social	integration,	insisted	on	their	status	as	
immigrants	and	as	the	“other.”	In	doing	so,	they	were	able	to	challenge	some	of	the	
representations,	de-exoticize	themselves	and	reveal	elements	of	racism	in	the	Italian	host	
society.	These	programs	become	a	venue	for	challenging	existing	perceptions	on	Africa	and	
Africans,	to	the	extent	to	which	their	claim	to	being	missionaries	challenges	similar	
perceptions	of	the	host	society.	Yet,	at	the	end,	neither	the	formulated	representation	of	the	
African,	nor	the	contested	representation	of	it	by	the	women,	seem	to	be	enough	to	enable	
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social	change	in	relation	to	the	lives	of	Africans	as	European	citizens.	Partridge	(2012)	
discusses	the	construction	of	Afro-German	identity	and	its	constraints	on	discourses	of	
citizenship	and	the	production	of	noncitizens.		We	should	similarly	ask	here	if	the	African	
Pentecostals’	construction	of	themselves	as	missionaries	in	Europe	will	enable	them	to	
break	away	from	the	nation-state	paradigm	and	change	their	status	as	noncitizens.		
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Chapter	VI:	Conclusion	
	Telling	a	Story	
 
Missionaries	to	the	City	of	God	tells	a	story	of	migrants	in	Europe,	one	that	is	less	often	told.	
African	migrants	find	their	way	to	Europe	mainly	for	economic	reasons,	but	sometimes	for	
other	reasons.	However,	in	addition	to	their	political	and	economic	motivations	in	Europe,	
they	also	lead	pious	Christian	lives,	which	they	aspire	to	pass	on	to	their	host	society.	As	
migrants,	they	experience	a	paradox	of	two	conflicting	statuses	that	originate	from	their	
positions,	on	the	one	hand,	as	“migrants”	who	come	to	better	their	lives	economically	and	
on	the	other,	as	“missionaries”	a	status	that	originates	in	their	religious	life	as	Pentecostals,	
who	believe	that	their	role	is	to	bring	Christianity	with	them	and	spread	it	to	their	host	
society.	They	navigate	this	terrain	by	assuming	the	status	of	“Christian	citizens.”	Originally	
a	biblical	term	which	refers	to	the	afterlife	of	the	believers	in	heaven	(“For	our	citizenship	is	
in	heaven;	from	which	also	we	look	for	the	Savior,	the	Lord	Jesus	Christ”	Philippians	3:20),	
“Christian	citizenship,”	becomes	more	than	a	religious	concept	for	the	Pentecostal	
migrants.	Rather	it	provides	a	way	for	them	to	challenge	and	negotiate	their	“non-
citizenship”	as	immigrants	in	Europe.		Believers	become	Christian	citizens	based	on	their	
mission,	moral	conduct,	and	piety,	while	citizenship	can	be	understood	as	a	metaphor	for	
belonging.	Where	one	belongs	and	how	belonging	can	be	defined	are	aspects	that	are	
challenged	in	the	globalized	21st	century	world,	and	with	it,	the	notion	of	“home.”		
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Pentecostal	migrants	link	the	concept	of	citizenship	as	it	is	often	interpreted	in	relation	to	
the	nation-state	–	that	is,	a	form	of	belonging	to	and	participating	in	the	state	-	to	their	
religiosity	instead.	In	doing	so,	the	Pentecostal	believers	in	Rome	challenge	their	non-
citizenship	in	the	nation-state	and	counter	the	hegemonic	narratives	of	exclusion	of	African	
migrants	in	Italian	society.		As	believers,	they	come	to	see	their	moral	conduct	as	a	
counterweight	to	the	immorality	of	their	Italian	host	society.	It	thus	represents	an	
alternative	manner	for	contributing	to	and	participating	in	the	host	society,	ultimately	
enacting	and	fulfilling	the	migrants’	Christian	citizenship.				
	
In	telling	the	story	of	African	migrants	in	Rome,	I	suggest	a	concept	of	citizenship	that	goes	
beyond	the	nation-state,	but	is	not	independent	from	it.	While	it	is	shaped	in	relation	to	the	
nation-state,	Christian	citizenship	provides	an	alternative	manner	for	contributing	and	
participating	in	Italian	social	life	Christian	citizenship	also	takes	into	consideration	
different	forces	such	as	transnational	migration	and	religious	global	connections	that	not	
only	affect	our	current	understanding	of	citizenship,	but	also	challenge	such	
understandings.		
	
I	argue	that	Christian	citizenship	operates	according	to	different	perceptions	of	space	and	
time.	Moreover,	as	Ingold	(1993)	notes,	space	and	time	are	deeply	interlinked.	Missionaries	
to	the	City	of	God	also	seeks,	therefore,	to	unfold	another	story,	that	of	Pentecostal-African	
temporality.	The	dichotomy	between	“immigrant”	and	“missionary”	is	dictated	not	only	by	
the	limits	of	the	nation-state’s	conceptualization	of	citizenship,	but	also	by	the	state’s	
articulation	of	sovereignty,	space,	and	time.	In	other	words,	Christian	citizenship	reflects	a	
222 
counterpoint	to	the	limitation	of	transcendental	authority	in	this	earth-bound	world.	And	
the	affiliation	with	a	transnational	network	embodies	the	possibilities	of	Christian	
citizenship.	Thus,	believers	constantly	move	between	those	different	levels	of	citizenships,	
that	of	Christian	citizenship	and	that	of	the	migrant	non-citizenship	in	order	to	mediate	
that	tension.	Thus,	these	two	levels,	that	of	the	missionary	and	that	of	the	migrant,	are	not	
necessarily	contradictory	but	rather	are	seen	as	a	way	to	allow	for	dealing	with	earthly	
limitations.		
	
A	key	finding	from	this	study	is	that	for	Ghanaian	Christian	immigrants	to	Italy,	temporality	
is	deeply	interlinked	with	their	perceptions	of	the	spatial.	Mission	and	migration	are	set	on	
different	scales	of	time	and	are	best	illustrated	by	concepts	of	citizenship.	In	my	discussion	
of	children’s	conversion	in	northeastern	Ghana,	I	begin	to	illustrate	the	political	economy	of	
Christianity	in	Ghana	and	how	it	is	interlinked	with	space.	Christianity	is	widespread	
mainly	in	the	south	of	Ghana	and	offers	opportunities	of	mobility	that	are	not	available	for	
the	rural	villagers	of	the	North.	Such	temporality	continues	as	believers	from	Accra	and	
Kumasi	travel	for	better	opportunities	outside	of	Africa,	ultimately	to	the	West.	I	continue	
this	discussion	by	examining	the	transcendental	space	of	the	believers,	“moving	to	a	higher	
level,”	which	unfolds	a	Pentecostal	temporality	of	the	near	future	that	embodies	piety	and	
moral	conduct.	Both	are	intertwined	with	the	concept	of	Christian	citizenship.	Finally,	I	
expose	another	facet	the	juxtaposition	of	space	and	time	by	examining	the	migrants’	
temporality:	How	long	does	the	journey	to	a	‘better’	land	take	and	how	long	until	one	
becomes	(potentially	able	to	become)	a	citizen,	a	member	of	the	host	society?	The	
migrants’	temporality	is	contrasted	by	the	limitations	of	the	national	space	and	their	
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confinement	to	the	nation’s	geographical	and	political	borders,	setting	the	migrants	as	
“non-citizens”	in	the	margins	of	the	Italian	state.	Ultimately,	this	dissertation	portrays	a	
picture	of	temporality	of	mission	and	temporality	of	migration,	which	shape	the	world	of	
the	believers,	and	through	which	they	operate,	shifting	back	and	forth	from	one	status	to	
another.	
	
Beyond	citizenship		
Citizenship,	as	well	as	temporality,	raise	further	questions	that	are	worth	pursuing	in	
future	research.	One	aspect	that	is	particularly	worthy	of	investigation	is	a	more	nuanced	
observation	of	when	and	where	one	“operates”	each	type	of	citizenship.	Such	social	
transformations	require	closer	observations,	outside	of	the	church,	of	believers	in	their	
everyday	interactions,	a	research	which	I	hope	to	conduct	in	the	future.	Another	aspect	of	
this	project	that	requires	further	investigation	is	the	way	that	prayer	is	enacted	as	a	form	of	
moving	between	the	two	temporalities,	what	believers	call	“prayer	time-	sacred	time.”	
Although	I	offer	some	insights	into	prayer	in	my	discussion	on	aesthetics	and	movement,	
further	inquiry	is	required	in	order	to	understand	how	and	where	prayer	takes	place,	and	
what	sets	of	meanings	it	creates	for	the	believer.		
	
Further	research	might	also	be	pursued	in	order	to	he	clarify	the	picture	of	religious	
citizenship	in	a	nation-state	such	as	Italy	where	various	forms	of	Catholicism	prevail.	This	a	
study	would	contribute	to	an	understanding	of	the	role	that	religion	plays	in	the	
configuration	of	Italian	and	European	citizenship,	particularly,	since	most	migrant	and	
refugee	programs	in	Italy	are	run	by	Catholic	organizations.	Furthermore,	a	comparison	
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with	other	Northern	countries	would	provide	a	broader	understanding	of	the	role	of	
religion	in	migration	to	Europe.		
	
The	meaning	of	citizenship	as	it	has	developed	in	21st	century	Ghanaian	society	would	
provide	a	historical	context	for	the	use	of	Christian	citizenship	by	Ghanaian	migrants	in	
Italy.	As	I	have	argued,	Ghanaians	themselves	bring	with	them	a	competing	understanding	
of	citizenship—as	“Christian	citizenship”—compared	with	that	employed	by	their	Italian	
hosts.	It	would	be	worthwhile	to	consider	the	ways	that	citizenship	historically	developed	
in	Ghana,	thus	examining	the	Ghanaian	perception	of	citizenship.	Furthermore,	examining	
aspects	of	internal	Christian	migration	in	Ghana,	especially	from	the	South	to	the	North	can	
lead	to	a	more	comprehensive	understanding	of	processes	of	charismatic	and	Pentecostal	
mission,	not	just	outside	of	Africa	but	internally,	within	Africa.		
	
Finally,	a	more	nuanced	understanding	of	the	connections	between	the	national,	the	global	
and	the	religious	would	considerably	add	to	our	comprehension	of	the	massive	global	
expansion	of	Charismatic	movements	in	the	late	20th	and	early	21st	century.	Such	an	
approach	would	shed	light	on	the	juxtaposition	of	the	global	level	through	which	
Charismatic	Christianity	operates	as	the	“first	true	global	religion”	(Casanova	2001),	with	
the	limitations	of	geopolitical	and	national	forces,	in	which	Charismatic	and	Pentecostal	
adherents	are	entangled.		
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